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RELIGION IN DIASPORA
AN APPROACH TO THE GLOBAL MIGRATION1
Amika Wardana2
Abstrak
Artikel ini membahas keterkaitan antara agama dan imigrasi khususnya dengan
kemunculan komunitas diaspora yang dibentuk oleh para imigran untuk
melestarikan tradisi agama-budayanya di samping upaya untuk berintegrasi
dengan masyarakat asli. Keberlanjutan peran agama dalam komunitas diaspora
di negara-negara barat ini secara langsung bertentangan dengan proses
sekularisasi yang telah ter jadi sejak decade 1960an-1970an. Mengadaptasi
konsep diaspora, artikel secara khusus menelaah peran agama yang terus
berlanjut dalam 3 aspek kehidupan para imigran di negeri-negeri Barat, yaitu
(i) bentuk asosiasi sosial; (ii) bentuk kesadaran/identitas; dan (iii) bentuk/
pola reproduksi agama/budayanya. Para imigran membentuk dan mengembang-
kan kelompok-kelompok sosial berbasis agama bersama-sama dengan berbagai
aspek lainnya seperti suku, ras dan kebangsaannya. Para imigran juga ber-
kecenderungan memiliki identitas ganda yang terbentuk dari warisan budaya
termasuk agama yang senantiasa berpengaruh bersama-sama dengan tumbuhnya
ikatan dan rasa memiliki kepada negara dan masyarakat yang ditinggalinya
sekarang ini. Terakhir, proses integrasi para imigran berlangsung melalui
reproduksi tradisi budaya dan agama yang difasilitasi oleh kebijakan
multikulturalisme di negara-negara Barat saat ini.
Kata Kunci: agama, diaspora, imigran
A. Introduction
The role of religion in the context of immigrants’ integration has re-
cently attracted growing attention from students of international migration
1The paper is delivered in the public lecture held on Tuesday, 14 October 2014 in
the Department of Comparative Religion, Faculty of Theology (Ushuluddin), State-
Islamic University Sunan Kalijaga, Yogyakarta. Most part of  the paper had appeared in
the A. Wardana’s (2013) unpublished PhD thesis in the Department of  Sociology,
University of Essex, England, entitled: “Living in-between”: The Multiple Integration Tra-
jectories of the London Indonesian Muslim Immigrants.
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and ethnicity.3 In his seminal work, Assimilation in American life: the role of  race,
religion, and national origins, Gordon Milton4 has already noted the impact of
immigrants’ religion on the process of their adaptation to the receiver soci-
ety. Present-day scholars have identified a number of  themes or issues related
to the role of religion in immigrants’ integration, including the increased ethno-
religious awareness among immigrants stimulated by their new minority reli-
gious status in the new lands; the dynamic reconstruction of social, political
and religious identities extended or narrowed across race, ethnic or sectarian
lines; the increased intention to form or join religious-based communal asso-
ciations; and the internal differentiation and fragmentation within the ethno-
religious immigrant communities.5 The role of  religion within immigrant com-
munities has been further endorsed by the establishment of transnational re-
ligious networks spawned from home and other immigrant countries where
fellow co-religionists reside.6
2
3H. R. Ebaugh& J. S. Chafetz, Religion and the New Immigrants: Continuities and
Adaptations in Immigrant Congregations (Walnut Creek CA: AltaMira Press, 2000); Y. Y.
Haddad, J. I. Smith& J. L. Esposito (eds.), Religion and Immigration: Christian, Jewish and
Muslim Experiences in the United States (Walnut Creek CA: AltaMira Press, 2003); P.
Levitt, God Needs No Passport: Immigrants and the Changing American Religious Landscape
(New York: The New Press, 2009); C. Hirschman, “The Role of  Religion in the Ori-
gins and Adaptation of Immigrant Groups in the United States”, International Migra-
tion Review, 38 (2004), 1206-1233; W. Cadge& E. H. Ecklund, “Immigration and Reli-
gion”, Annual Review of Sociology, 33 (2007), 359-379; C. MenjiÏvar, “Introduction:
Public Religion and Immigration Across National Contexts”, American Behavioral Sci-
entist, 49 (2006), 1447-1454; F. Van Tubergen, “Religious Affiliation and Attendance
Among Immigrants in Eight Western Countries: Individual and Contextual Effects”,
Journal for the Scientific Study of Religion, 45 (2006), 1-22; and many others.
4G. M. Milton, Assimilation in American Life: The Role of  Race, Religion, and Na-
tional Origins (New York: Oxford University Press, 1964).
5R. S. Warner, “Work in Progress Toward a New Paradigm for the Sociological
Study of Religion in the United States”, American Journal of Sociology, 98 (1993), 1044-
1093; R. S. Warner & J. G. Wittner (eds.), Gathering in Diaspora: Religious Communities
and the New Immigration (Philadephia: Temple University Press, 1998).
6P. Levitt, The Transnational Villagers (Barkeley: University of  California Press,
2001); P. Levitt, “Redefining the Boundaries of  Belonging: The Transnationalisation
of  Religious Life”, In N. T. Ammerman (ed.), Everyday Religion: Observing Modern Reli-
gious Lives (New York: Oxford University Press, 2007); P. Levitt, God Needs No Passport;
M. A. Vásquez & M. F. Marquardt, Globalizing the Sacred: Religion Across the Americas
(New Brunswick, New Jersey, London: Rutgers University Press, 2003).
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The paper aims to explore the concept of diaspora intertwined with the
role of religion that makes up the way immigrants adapt and integrate into
the (secularised) societies of  the receiving countries. The argument departs
from the assumption that immigrants do not come only by themselves but
also bring with them their (different) religion from the home country. The
persisting societal role of religion across the world in the last few decades
has drawn attention to its prominent and enduring influence on immigrants,
particularly those residing in the West. However, the prevalence of
secularisation in Western countries and its global influences across the globe7
should not be overlooked as it also has a significant impact, limiting the social
and individual role of  religion within immigrant communities. As exempli-
fied in Western European countries, Muslim immigrants in France, Britain
and Germany have retained their religious traditions and practice, both in
private and public realm, that eventually disturb the secularisation of the host
society.8 In short, the study of  immigrants’ integration should consider care-
fully the role of religion and the influence of the secularised cultures of the
receiving countries.
To delineate the role of  religion in immigrants’ integration, I adopt the
concept of ‘diaspora’ as the primary analytical tool, which is considered rel-
evant in explaining the phenomenon of religion in the context of immigra-
tion, particularly its influential role shaping the modes of immigrants’ inte-
gration or adaptation in tandem with the rise of globalization and transnational
religious networks. Diaspora refers to immigrant communities, exiles, expel-
lees, expatriates, refugees and/or asylum-seekers who feel ‘dispersed’ from
but closely attached to their homeland and who engage in the reproduction
7 See P. Norris & R. Inglehart, “Sellers or Buyers in Religious Markets? The Supply
and Demand of Religion”, in After Secularization: The Hedgehoc Review: Critical Reflec-
tions on Contemporary Culture (Charlottesville VA: Institute for Advanced Studies in
Culture, University of  Virginia, 2006); P. Norris & R. Inglehart, Sacred and Secular :
Religion and Politics Worldwide (Cambridge: Cambridge University Press, 2011).
8J. Cesari, When Islam and Democracy Meet: Muslims in Europe and in the United States
(New York: Plagrave Macmillan, 2004); T. Modood, “The Place of  Muslims in British
Secular Multiculturalism”, in N. Alsayad & M. Castells, eds. Muslim Europe or Euro-
Islam: Politics, Culture and Citizenship in the Age of Globalization (Oxford: Lexington
Books, 2002); T. Modood, “Muslims, Religious Equality and Secularism”, in G. Grahm
& T. Modood (eds.), Secularism, Religion and Multicultural Citizenship (Cambridge: Cam-
bridge University Press, 2009); Cesari, “Islam, Secularism and Multiculturalism After
9/1: A Transatlantic Comparison,” in J. Cesari & S. N. Mcloughlin (eds.), Europen
Muslims and the Secular State. Aldershot Hamshire: Ashgate, 2005.
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of their identities and traditions in the host society9. I focus on three mean-
ings of  diaspora proposed by Vertovec10: (i) as social forms around which
immigrants organize themselves such as ethnic (or religious) groupings; (ii) as
a type of consciousness by which immigrants define the reconstruction of
their ethnic (or religious) identity; and (iii) as a mode of cultural reproduction
in which immigrants form minority religious communities and then pursue
and transplant their ethno-religious traditions imported from their home coun-
try. Religion is not only a complementary element in diaspora but their pri-
mary feature, which makes the ethno-cultural bond steadfast and enduring
within groups of  people living scattered in foreign countries.11
B. Religion: Enduring and Declining in the Modern Age
The role of religion in society has generated an on-going debate within
sociology since its early foundation. Many sociologists since the 1960s have
preferred to look at the decline in the role of religion in society as inevitable,
following the rapid pace of industrialization and modernization.12 Through
four societal processes, namely social differentiation, rationalization, individu-
9W. Safran, “Diasporas in Modern Societies: Myths of  Homeland and Return,”
Diaspora, 1 (1991), 83-99; J. Clifford, “Diasporas”, Cultural Anthropoplogy, 9 (1994),
302-338; M. Baumann, “Conceptualizing Diaspora: The Preservation of  Religious
Identity in Foreign Parts, Exemplified by Hindu Communities Outside India,” Temenos,
31 (1995), 19-35; K. Tölölyan, “Rethinking Diaspora(s): Stateless Power in the
Transnational Moment”, Diaspora, 5 (1996), 3-36; R. Cohen, Global Diaspora (London:
Routledge, 2008); P. Werbner, “The Place Which is Diaspora: Citizenship, Religion and
Gender in The Making of  Chaordic Transnationalism,” Journal of  Ethnic and Migration
Studies, 28 (2002b), 119-133 just to name a few.
10S. Vertovec, “Three Meanings of  ‘Diaspora’, Exemplified among South Asian
Religions”,Diaspora, 6(1997), 277-299; S. Vertovec,Religion and Diaspora [Online] (Ox-
ford: Transcomm, 2000a.Available: http://www.transcomm.ox.ac.uk/working papers/
Vertovec01.PDF, Accessed 30 October 2008.
11M. Baumann, “Conceptualizing Diaspora; M. Baumann, “Diaspora: Genealo-
gies of  Semantics and Transcultural Comparison”, Numen, 47 (2000), 313-337; J.
Hinnels, “The Study of  Diaspora Religion”, in J. Hinnels (ed.), A New Handbook of
Living Religions (Oxford: Blackwell, 1997).
12For discussion see P. Berger, The Sacred Canopy: Elements of  a Sociological Theory
of  Religion (New York: Anchor Book, 1967); T. Luckmann, The Invisible Religion: The
Problem of Religion in Modern Society (London: MacMillan, 1967); R. Bellah, “Religious
Evolution”, in R. Bellah (ed.), Beyond Beliefs: Essays on Religion in a Post-traditionalist
World. Berkeley (Los Angeles, London: University of  California Press, 1991).
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alization, and privatization, the secularization thesis interprets the unilinear
evolutional change affecting religion in terms of  losing its public roles and
influences and becoming less and less important for individuals in modern
society.
Dobbelaere13 elaborates secularization as a multidimensional process,
which has occurred at three distinct but inter-related levels: (i) the societal; (ii)
the organizational; and (iii) the individual14. The institutional differentiation
of modern society developed with specific functions and separated struc-
tures has led to the demise of the overarching system of religion followed
by the breaking up of other sub-systems like politics and economy from
religion’s absolute influence15. This process is adjusted by the organizational
changes of society with marginalization of religious institutions, increase in
religious pluralism16 and the decline of religious authority as the sole moral
reference in society17.
The secularization process is further affecting individuals in terms of
decreasing religious involvement such as attendance at congregations and join-
ing of religious organisations; and importantly the decline of religious faith
(i.e. believing in God(s) and an afterlife)18. For example, in Britain, based on
examination of data from the British Household Panel and the British Social
Attitude Survey conducted by Voas and Crocket19, it is revealed that the lev-
els of belief among British people are lower even than the nominal member-
13K. Dobbelaere, “Secularization: a Multidimensional Concept”, Current Sociol-
ogy, 29 (1981), 1-216; K. Dobbelaere, “Secularization Theories and Sociological Para-
digm: Convergences and Divergences”, Social Compass, 31 (1984), 199-219; K.
Dobbelaere, “Some Trends in European Sociology of  Religion: The Secularization
Debate”, Sociological Analysis, 48 (1987), 107-137.
14See also S. Bruce, “The Social Process of  Secularization”, in R. K. Fenn (ed.), The
Blackwell Companion to Sociology of Religion (Oxford: Blackwell, 2001); S. Bruce, God is
Dead: Secularization in the West (Oxford: Blackwell, 2002); S. Bruce, Secularization: In
Defence of  Unfashionable Theory (Oxford: Oxford University Press, 2011).
15O. Tschannen, “The Secularization Paradigm: A Systematization”, Journal for
the Scientific Study of Religion, 30 (1991), 395-415.
16 P. Berger, The Sacred Canopy: Elements of  a Sociological Theory of  Religion (New
York: Anchor Book, 1967).
17M. Chaves, “Secularization as Declining Religious Authority”, Social Forces, 72
(1994), 749-774.
18S. Bruce, God is Dead; S. Bruce, Secularization: In Defence of.
19D. D. Voas & A. Crockett, “Religion in Britain: Neither Believing nor Belong-
ing”, Sociology, 39 (2005), 11-28.
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ship of  the church. To some extent, the individual secularization trend has
been confirmed worldwide. A study conducted by Aarts et al20 demonstrates
that the steady decrease in Christian belief and in church membership across
several Western countries between 1980 and 2000 occurred in tandem but
that membership declined faster and to a larger extent. Based on data from
the World Value Survey, Norris and Inglehart21 also confirm steady declining
levels of religious beliefs and practices particularly in countries with high
degrees of modernization and industrialization.
However, secularization as an inevitable process concomitant with mod-
ernization, which, in extreme form predicts the disappearance of  religion
from society, has been rebutted in numerous ways. As pointed out by Berger22,
the secularization thesis has mistakenly linked modernization with the wither-
ing away of religion. While undeniably having secularising impacts on reduc-
ing the prevalence of religion both in the public sphere and individual minds,
modernization is also cleverly adapted and/or exerted by religious institu-
tions to aid survival and maintain different levels of  socio-economic and
political influences. Similarly, Casanova23 argues against the meaning of  secu-
larization as the privatization of religion. Based on his comparative examina-
tions across several Latin countries, many (Catholic) religious institutions in
different organizational forms have actively initiated interventions in state
policies and the public sphere in general.
Further, Berger24 points out that societal secularization does not neces-
sarily impact on individual secularization. A person might continue believing
in God and practicing their religion despite living in a secularized environ-
20O. Aarts, A. Need, M. T. Grotenhuis & N. D. D. graaf, “Does Belonging Accom-
pany Believing? Correlations and Trends in Western Europe and North America be-
tween 1981-2000”, Review of Religious Research, 50 (2008) 16-34.
21P. Norris &R. Inglehart, “Sellers or Buyers in Religious Markets? The Supply
and Demand of Religion”, in After Secularization: The Hedgehoc Review: Critical Reflec-
tions on Contemporary Culture (Charlottesville VA: Institute for Advanced Studies in
Culture, University of  Virginia, 2006); P. Norris & R. Inglehart, Sacred and Secular :
Religion and Politics Worldwide (Cambridge: Cambridge University Press, 2011).
22P. Berger, “The Desecularization of  the World: A Global Overview”, in P. Berger
(ed.), The Desecularization of  The World: Resurgent Religion and World Politics (Washing-
ton DC: Ethic and Public Policy Centre and Wm. B. Eerdmans, 1999).
23J. Casanova, Public Religion in the Modern World (Chicago: The University of
Chicago Press, 1994).
24P. Berger, “The Desecularization of.
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ment. As empirically supported by Finke and Stark25, there exists a paradox
of individual religious vitality shown in the American case, which is relatively
high despite the high level of societal modernity and secularity26. Driven by
the supply-demand premise adopted from the theory of economics, the ex-
isting religious pluralism in American society has provided lots of options
for the masses, which eventually generates a significant impact on levels of
religious vitality. In addition, this hyper-industrial society might have generated
a psychosocial thirst for certainty among individuals, constructed as forms of
past nostalgia for religiosity, which religion can provide some answers to27.
Hence, it seems fruitful, as advocated by Martin28, to see secularization
not as a homogenous, unilinear and undifferentiated form but as a complex
historical process with different possible trajectories across different societ-
ies. As shown in Western and Eastern Europe, North and Latin America and
the global south, different forms of  religious monopoly or plurality inter-
twined with democratic or totalitarian state policy in earlier periods have
shaped the different public roles of religious institutions and degrees of indi-
vidual religiosities in the present. The different secularization trajectories are
25R. Finke & R. Stark, The Churching of America, 1776-2005: Winners and Losers in
Our Religious Economy (New Jersey: Rutgers University Press, 2005).
26There is an academic dispute concerning whether to view the high level of
American religiosity as part of  American Exceptionalism to secularized Europe. J.
Torpey, “American Exceptionalism?” in B. S. Turner (ed.), The New Blackwell Companion
to the Sociology of Religion (Chichester UK: Willey-Blackwell, 2010); or to view the high
level of secularization in Europe as an exception to the steady high level of religious
vitality across the world; Davie, “Religion in Modern Britain: Changing Sociological
Assumptions”, Sociology, 34 (2000), 113-28; G. Davie, “Vicarious Religion: A Method-
ological Challenge”, in N. T. Ammerman (ed.), Everyday Religion: Observing Modern Reli-
gious Lives (Oxford: Oxford University Press, 2007); L. Halman&V. Draulans, “How
secular is Europe”,The British Journal of Sociology, 57 (2006), 263-288.
27D. Hervieu-LeÏger, “Individualism, the Validation of  Faith, and the Social Na-
ture of  Religion in Modernity”, in R. K. Fenn (ed.), The Blackwell Companion to Sociology
of  Religion (Oxford: Blackwell, 2001); D. L. Hervieu-LeÏger, “In Search of  Certainties:
The Paradoxes of Religiosity in Societies of High Modernity”, The Hedgehog Review:
Critical Refelctions on Contemporary Culture, 8(2006), 59-68; G. Davie, “Resacralization”,
in B. S. Turner (ed.), The New Blackwell Companion to Sociology of  Religion (Cichester UK:
Willey-Blackwell, 2010).
28D. Martin, Toward A General Theory of  Secularization (London: Harper and Row,
1978); D. Martin, “The Secularization Issue: Prospect and Retrospect”, The British
Journal of  Sociology, 42 (1991), 465-474; D. Martin, On Secularization: Toward a Revised
General Theory (London: Ashgate, 2005).
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also shown by other world religions (e.g. Islam). The historical rivalry be-
tween Church and State for power seems to be lacking in Muslim societies,
which makes them not only unfamiliar with secularization but also more likely
to resist it as an idea associated with past Western colonialist and imperialist
projects29. The existing idea of  multiple forms of  modernity, generating dif-
ferent impacts on different societies30, could be seen as the primary cause of
these varied forms and trajectories of  religion across societies in the contem-
porary age31.
In short, as stated by Bruce32, secularization in terms of  the decline of
the socio-political power of religion and individual religious beliefs and prac-
tices, at least in Western Europe, is likely to be an irreversible phenomenon33.
Nevertheless, (new) religious or spiritual movements and institutions across
the world (including the US) seem to resist both the social differentiation and
privatization process and try to maintain and exercise a considerable socio-
cultural and political force34. According to Casanova35, however, such similar
29Asad, T. Formations of  the Secular : Christianity, Islam, Modernity (Stanford Cali-
fornia: Stanford University Press, 2003); Esposito, J. L. “Rethinking Islam and Secular-
ism”. ARDA Guiding Paper Series, 2010. [Online]. Available: http://www.thearda.com/
rrh/papers/guidingpapers/Esposito.pdf. Accessed 16 January 2012
30S. N. Eisenstadt, “Multiple Modernities”, Daedalus, 129 (2000) 1-29.
31R. W. Hefner, “Multiple Modernities: Christianity, Islam, and Hinduism in a
Globalizing Age”, Annual Review of  Anthropology, 83 (1998), 83-104; J. Casanova, “Re-
thinking Secularization: A Global Comparative Prespective”, The Hedgehog Review: Critical
Reflections on Contemporary Culture, 8 (2006), 7-22; J. Casanova, “Public Religions Revis-
ited”, in H. D. Vries (ed.), Religion: Beyond the Concept (Tt: Fordham University Press,
2008).
32S. Bruce, “The Social Process of  Secularization”, in R. K. Fenn (ed.), The Blackwell
Companion to Sociology of Religion (Oxford: Blackwell, 2001); S. Bruce, God is Dead; S.
Bruce, “Secularization and the Impotence of Individualized Religion”, The Hedgehog
Review: Critical Reflections on Contemporary Culture, 8 (2006), 35-45; S. Bruce, Seculariza-
tion: In Defence of.
33Cf. P. Norris & R. Inglehart, “Sellers or Buyers in Religious Markets? The Supply
and Demand of Religion”, in After Secularization: The Hedgehoc Review: Critical Reflec-
tions on Contemporary Culture (Charlottesville VA: Institute for Advanced Studies in
Culture, University of  Virginia, 2006); also C. G. Brown, Religion and Society in Twenti-
eth-Century Britain (Harlow Pearson Education Limited: 2006); The Death of  Christian
Britain: Understanding secularisation 1800-2000 (Oxon, Routledge: 2009 on the continu-
ing demise of Christianity in Britain).
34G. Ter Haar & Y. Tsuruoka (eds.), Religion and Society: An Agenda for the 21st
Centur y (Leiden: Brill, 2007); B. S. Turner, Religion and Modern Society: Citizenship,
Secularisation and the State (Cambridge: Cambridge University Press, 2011).
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processes are hardly found in Europe. Given that the bulk of immigrants
arrived from the south, bringing in and maintaining their religious traditions
have not only increased the religious pluralities in the Christianised-yet-
secularised Europe but also pushed old and new issues regarding the (social
and political) role of religion into the public sphere36. There is likely a double-
edged impact; either the secularised (Western) society secularising ‘immigrant
religions’ (e.g. Islam or Hindu) or those religions desecularising the (Western)
host society (ibid). The above conclusion correlates with Habermas’37 point
of view that both religious people and secularist counterparts are required to
learn and respect one another’s stances in this ‘post-secular world’.
C. Diaspora: Reviving its Ethnic and Religious Foundations
Tölölyan38argues that “where once were dispersions, there now is
diaspora”. This statement underscores the ubiquity of  the term of  ‘diaspora’
designating immigrant communities, exiles, expellees, expatriates, refugees,
asylum-seekers and so forth. The definition of diaspora in this context,
nevertheless,seems too broad and is similar to that suggested by Conner39as
“that segment of  people living outside the homeland”. The term diaspora
originally emerged in the Greek translation of  the Torah, the Septuagint, to
describe Jews living in exile outside their homeland. It comes from the Greek
word diasperien, from dia-, ’across’ and –sperien, ‘to sow or scatter seeds’40. In
35J. Casanova, “Rethinking Secularization: A Global Comparative Prespective”,
The Hedgehog Review: Critical Reflections on Contemporar y Culture,  8 (2006), 7-22; J.
Casanova, “Immigration and the New Religious Pluralism: A European Union/United
States Comparison”, in T. Banchoff  (ed.), Democracy and the New Religious Pluralism
(Oxford: Oxford University Press, 2007); J. Casanova, “Public Religions Revisited”, in
H. D. Vries (ed.), Religion: Beyond the Concept (Tt: Fordham University Press, 2008).
36J. Cesari, “Islam in France: Social Challenge or Challenge of  Secularism”, in
S.Vertovec & A. Rogers (eds.), Muslim European Youth: Reproducing Ethnicity, Religion,
Culture (Aldershot: Ashgate, 1998); J. Cesari, When Islam and Democracy Meet: Muslims in
Europe and in the United States (New York: Plagrave Macmillan, 2004).
37 J. Habermas, “Notes on Post-Secular Society”, New Perspectives Quarterly, 25
(2008) 17-29.
38 K. Tölölyan, “Rethinking Diaspora(s): Stateless Power in the Transnational
Moment”. Diaspora, 5 (1996) 3.
39 W. Conner, “The Impacts of  Homelands Upon Diasporas”, in G. Sheffer (ed.),
Modern Diasporas in International Politics (London and Sydney: Croom Helm, 1986), 16.
40M. Baumann, “Conceptualizing Diaspora: The Preservation of  Religious Iden-
tity in Foreign Parts, Exemplified by Hindu Communities Outside India”, Temenos,
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this paper, I present the conceptualisation and use of  the term diaspora based
on Vertovec41 summary on three general meanings as (i) social form; (ii) a
type of consciousness; and (iii) a mode of cultural production.
As social form, diaspora refers to Safran’s42 definition denoting ’expa-
triate minority communities’ associated with the paradigmatic case of the
Jewish diaspora. Diaspora shares six primary characteristics including forced
dispersal; collective memory; alienation in host countries; the myth of return;
idealisation of  homeland; and group consciousness and solidarity. Within this
definition, diaspora is associated with negative experiences of displacement,
victimisation, alienation, suffering and loss alongside a dream of (returning
to) the (lost) homeland (ibid), as experienced by exiles, expellees or subjects
of  forced migration. However, Tölölyan43 and Cohen44 questioned Safran’s
emphasis on the coerced dispersal from the homeland as one of the prereq-
uisite conditions of diaspora. According to them, even the Jewish diaspora
of old was not solely forged by coerced displacement but also by voluntary
emigration from the homeland in order to find better economic opportuni-
ties. Additionally, Tölölyan and Cohen refer to other Hebrew terms, gôla and
galût, instead of diaspora, that describe the banishment, displacement, exile
and suffering of  the Jews during the destruction of  Judaea by the Romans.
Another referential definition of  diaspora as social form refers to
Baumann’s45 conceptualisation, which defines it as (i) the process of  becom-
ing scattered; (ii) the community living in different countries; and (iii) the
31 (1995), 19-35; K. Tölölyan, “Rethinking Diaspora(s): Stateless Power in the
Transnational Moment”, Diaspora, 5 (1996), 3-36.
41S. Vertovec, “Three Meanings of  ‘Diaspora’, Exemplified among South Asian
Religions”, Diaspora, 6 (1997), 277-299; S. Vertovec, Religion and Diaspora [Online] (Ox-
ford: Transcomm, 2000a).
42W. Safran, “Diasporas in Modern Societies: Myths of  Homeland and Return”,
Diaspora, 1 (1991), 83-99; W. Safran, “Deconstructing and Comparing Diasporas”, in
W. Kokot, K. Tololyan & C. Alfonso (eds.), Diaspora, Identity and Realigion: New direc-
tions in Theory and Research (London: Routledge, 2004).
43K. Tölölyan, “Rethinking Diaspora(s): Stateless Power in the Transnational
Moment”, Diaspora, 5 (1996), 3-36; K. Tölölyan, “The Contemporary Discourse of
Diaspora Studies”, Comparative Studies of South Asia, Africa and the Middle East,  27
(2007), 647-655.
44R. Cohen, Global Diaspora (London: Routledge, 2008).
45M. Baumann, “Conceptualizing Diaspora: The Preservation of  Religious Iden-
tity in Foreign Parts, Exemplified by Hindu Communities Outside India”, Temenos,
31(1995), 19-35.
227Amika Wardana, Religion in Diaspora an Approach to the Global Migration
place in which the dispersed group reside. This definition somehow echoes
the conceptualisation of diaspora offered by Safran, Tölölyan and Cohen as
an identified (ethnic or religious) community becoming (or already being)
scattered in different foreign lands across the world yet remaining connected
on the basis of their collective memories and co-responsibility46. In this defi-
nition, diaspora also denotes the strategy of  boundary maintenance perpetu-
ated by minority (ethnic or religious) immigrant communities to preserve
their (cultural) identity and tradition alongside their integration or adaptation
into the host society47.
In doing so, as well as to maintain its privilege as a distinct expatriate
community, diaspora embodies what Sheffer48 calls a ‘triadic relationship’
between (i) the homeland where they came from; (ii) the hostland where they
reside; and (iii) transnational links they have maintained with fellow people
living in different countries. In other words, the social, political and eco-
nomic life of diasporic communities is projected simultaneously to three dif-
ferent local, national and transnational orientations both in the host country,
the homeland and other related countries where their fellow people reside.
This ‘triadic relationship’ is a crucial feature of  diaspora, informing also the
other two meanings as a type of consciousness and a mode of cultural pro-
duction.
As a type of consciousness, the conceptualisation of diaspora re-
volves around a complex state of mind, with dual or paradoxical (religio-
)cultural awareness and an unfinished and changing identity construction, which
is constituted through immigration and (re-)settlement in foreign lands49.
Cohen50 states that the dual or paradoxical nature ofdiasporic consciousness
can be regarded as a critique of  the normative definition of  diaspora limit-
edly connoted to a distinct immigrant community with specific ‘ideal type’
criteria as offered by Safran. Needless to say, members of  diaspora are al-
46S. Vertovec, “Three Meanings of; S. Vertovec, Religion and Diaspora; P. Werbner,
Imagined Diasporas among Manchester Muslims (Oxford: James Currey, 2002a).
47  See J. A. Armstrong, “Mobilized and Proletarian Diasporas”, The American
Political Science Review, 79 (1976), 393-408 on his elaboration on Barth’s (1969) ethnic
boundaries.
48G. Sheffer, “A New Field of  Study: Modern Diasporas in International
Politics”,inG. Sheffer (ed.), Modern Diasporas in International Politics(London and Sydney:
Croom Helm, 1986).
49S. Vertovec, “Three Meanings of; S. Vertovec, Religion and Diaspora.
50R. Cohen, Global Diaspora.
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ways subjected to the process of cultural translocation in which their (ethno-
religious) traditions are negotiated, transplanted, modified and hybridised in
two or more places they and their fellow people have lived in51.
Diasporic consciousness describes an awareness of  multi-locality, a sense
of being ‘here’ and ‘there’ at the same time52. On the one hand, this con-
sciousness is negatively formed through alienation, a feeling of  being strang-
ers and/or perhaps the experience of discrimination due to their (ethnic or
religious) minority status in host countries. On the other hand, this diasporic
consciousness is positively shaped by the identification with the bigger (or
imaginative) socio-political or cultural entity either in the past or in faraway
lands, which is exerted to challenge the socio-cultural superiority of the host
society53.
To some extent, diasporic consciousness shares certain similar ideas to
Du Bois’ ‘double consciousness’54. Drawing from the variety of experiences
of Black people from across the Atlantic in Britain, the US and the Carib-
bean, Paul Gilroy delineates Black diasporic consciousness as negatively hinged
on the history of slavery and racism and positively on the socio-political
struggles for equality against the White Anglo-Saxon domination. Impor-
tantly for Black people, this diasporic consciousness delineates the rediscov-
ery of  their historically fragmented cultural identity. Hall55 introduces the idea
of an ‘imaginary coherence’ as a strategic tool adopted by Black people across
the continents to make sense of the shared experience of dispersal yet frac-
tured memories of  historical pasts. The invocation of  Africa is more or less
as an imagined idea of the point of origin, a reference to the glorious histori-
cal or cultural entity which is exerted to challenge Western (White) domina-
tion.
However, Hall56 further insists on the constant instability of  identity,
which is always reconstructed in the interplay between past, future and present:
51 P. Werbner, “The Translocation of  Culture: ‘Community Cohesion’ and The
Force of  Multiculturalism in History”, Sociological Review, 2005.
52J. Clifford, “Diasporas”, Cultural Anthropoplogy, 9 (1994), 311.
53J. Clifford, “Diasporas; S. Vertovec, “Three Meanings of; S. Vertovec, Religion
and Diaspora.
54P. Gilroy, The Black Atlantic: Modernity and Double Consciousness (London, New
York: Verso, 1993); Dayal, 1996.
55Hall, S. “Cultural Identity and Diaspora”, in J. Rutherford (ed.), Identity: Com-
munity, Culture, Difference (London: Lawrence and Wishart, 1990).
56S. Hall, “Cultural Identity and.
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Cultural identity … is a matter of ‘becoming’ as well as of ‘being’. It belongs to
the future as much as to the past. It is not something which already exists,
transcending place, time, history and culture. Cultural identities come from some-
where, have histories. But like everything which is historical, they undergo con-
stant transformation57.
In short, the diasporic cultural identity is not fixed, constructed at one
time. This identity, on the one hand, might be presented as a single and uni-
fied category such as the Jews, the Armenians, South Asians or Muslims yet
concealing a multiplicity of opinions, traditions, religious sects, political affili-
ations, lifestyles and so forth. On the other hand, identity is subject to change.
Its meanings would proliferate or be transformed when encountering differ-
ent socio-cultural and political conditions.
As a mode of cultural production, the conceptualisation of diaspora
concerns the process of cultural integration or adaptation to host societies
through the reproduction of the home country ethno-cultural traditions, which
intersects with its paired concept, transnationalism58.
[M]igration … involve[s] the transference and reconstitution of cultural patterns
and social relations in new settings, one that usually involves the migrants as
minorities becoming set apart by ’race’, language, cultural traditions and religion.
… [The process is accompanied by] transnationalism … refer[ing] to the actual,
ongoing exchanges of information, money and resources – as well as regular
travel and communication – that members of diaspora may undertake with oth-
ers in the homeland and elsewhere with the globalized ethnic community.59
Having been accompanied by ethno-cultural reproduction, diaspora does
not connote solely the myth of return usually asserted by immigrants60; the
conditions might hinder their taking a mainstream integration incorporating
into and adopting the cultures of  the host society. Nonetheless, combined
with the increased intensities and scales of immigrants’ transnational engage-
ments and practices, diaspora is preferably celebrated as a nomadic mode of
life, “dwelling and travelling within and across nations”61
57S. Hall, “Cultural Identity and, 225.
58S. Vertovec, “Three Meanings of; S. Vertovec, Religion in Diaspora; S. Vertovec,
Transnationalism (Oxon: Routledge, 2009).
59S. Vertovec, Religion in Diaspora, 12.
60W. Safran, “Diasporas in Modern.
61J. Clifford, “Diasporas, 306.
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Related to this, Cohen62 disregards the negative connotation of diaspora
as suffering and alienation, yet insists on its virtue as an exuberant ground for
cultural development and advancement. The tension, negotiation, engage-
ment and accommodation between the cultural baggage brought in from the
homeland, the new national values of the adopted lands and the transnational
connections with fellow people have potentially inspired an immense moti-
vation to progress. The Jewish diaspora in Babylon, Cordoba and Istanbul
were famous for their great contributions to medical and scientific develop-
ments and the expansion of the international and inter-regional trading net-
works. Further, as exemplified by Chinese people and Indians in the contem-
porary era, their transnational connection with fellow people overseas has
become a valuable asset to conduct and expand various business activities
thus obtaining better social statuses and economic prosperities outside their
traditional homeland63.
In this context, diaspora is always linked to the creation of the ‘third
space’64 in which both immigrants and non-immigrants negotiate and criss-
cross their boundaries either affecting or being affected by one another. For
immigrants particularly, it requires effort to feel ‘at home abroad’65 by repro-
ducing their culture, traditions and lifestyles and building social institutions
required to serve their peculiar socio-religious, economic and cultural needs;
efforts that potentially reshape and change the socio-cultural fabric of the
host societies66. These efforts might be self-initiated and mobilised among
immigrants with their own resources and/or supported either by fellow eth-
nic members, nationals, co-religionists or the states of origin and contextualised
by multilayered local, national and international socio-political structures.
62R. Cohen, Global Diaspora.
63Ter Haar, Strangers and Sojourners: Religious Communities in Diaspora  (Lueven,
Peeters,1998); inter alia E. Morawska, “Immigrant Transnationalism and Assimila-
tion: A Variety of  Combinations and the Analytic Strategy it Suggests”, in C. Joppke &
E. Morawska (eds.), Toward Assimilation and Citizenship: Immigrants in Liberal Nation-
States (New York: Plagrave Macmillan, 2003); E. Morawska, A Sociology of  Immigration:
(Re)Making Multifaceted America (Basingstoke Hampshire: Palgrave Macmillan, 2009).
64H.K. Bhaba, The Location of Culture (London: Routledge, 1994).
65G. Sheffer, Diaspora Politic: At Home Abroad (Cambridge: Cambridge University
Press, 2003).
66 R. Alba, & V. Nee, Remaking the American Mainstream: Assimilation and Contempo-
rary Immigration (Cambridge Massachusetts. London: Harvard University Press, 2003);
E. Morawska, A Sociology of.
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The rise of transnationalism, understood as the socio-cultural, political
and economic life of  immigrants spanning two or more countries (e.g. home
and host countries) allowing the building of  diverse forms of  networks ex-
changing goods and ideas back and forth, has greatly affected the way immi-
grants integrate and adapt to the receiving society. As Glick Schiller et al67
suggest, transnationalism is used appropriately to describe the innovations
and (cultural) creativity of immigrants in their integration to the host coun-
tries while maintaining cultural (or religious) distinctions and forming trans-
border networks with fellow people living at home and other immigrant
host countries. The term ‘transnationalism from below’ was coined by Smith
and Guarnizo68, referring to the ability of immigrants as active social actors
to enact the global and international networks dominated by nation-states
and transnational corporations and to form transnational circuits that serve
(and/or shape) their own socio-cultural, religious, political and economic
interests both at home and in host states.
Diaspora thus denotes a social condition experienced by immigrants,
which is structured through migrancy, (re-)settlement, past memories of  the
homeland, adaptation or integration to new countries and existing transnational
links with fellow people overseas69. Given that immigration either past or present
is not always unidirectional or permanent as a one-way process, it always in-
volves an interplay between immigrants and diverse layers of socio-political
structures they have lived with, which is not only localised in their new homes
but transcends nation-state borders and ethno-religious and cultural bound-
aries70. Diaspora is likely to be accompanied by the establishment of transnational
ties to and from places where immigrants came from and now reside in71.
67 Glick Schiller et al., “Towards a Definition of  Transnationalism”, Annals of  the
New York Academy of  Sciences, 645 (1992), ix–xiv.
68M.P. Smith & L.E. Guarnizo (eds.), Transnationalism from Below (New Brunswick:
Transaction, 1998).
69F. Anthias, “Evaluating ‘Diaspora’: Beyond Ethnicity?”, Sociology, 32 (1998),
557-580.
70E. Morawska, “Immigrants, Transnationalism and Ethnicisation: A Compari-
son of  This Great Wave and the Last”, in G. Gerstle & J. Mollenkopf  (eds.), E Pluribus
Unum? Contemporary and Historical Perspectives on Immigrant Political Incorporation (New
York: Russel Sage, 2001).
71Portes et.al, “Study of  Transnationalism: Pitfals and Promise of  an Emergen
Research Field”, in Ethnic and Racial Studies, 22 (1999), 217-37; Vertovec, “Conceiving
and Researching Transnationalism”, Ethnic and Racial Studies, 22, (1999), 447-462;
Diaspora, “Transnationalism and Islam: Sites of  Changes and Modes of  Research”, in
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D. Religion in Diaspora: Examining the Role of Religion in the Im-
migrants’ Integration
Recent sociologists of immigration have paid serious attention to reli-
gion in terms of  how it influences the process of  (re-)settlement, adaptation,
integration and identity formation of  immigrants as well as how religion and
religious practices of immigrants are reshaped, changed and modified, adapt-
ing to the host countries’ religious or secularised environments72. Importantly
though, immigrants’ religion, especially where it differs to the majority popu-
lace of  the receiving society, is supposed to have a significant impact on
setting up immigrants’ integration trajectory through the formation of  rather
exclusive and/or separated ethno-religious groups. In contrast, however, it is
also important to examine the impact of secularisation in the host society on
the way immigrants treat religion in their socio-cultural and political life in
diaspora. Having integrated through a mainstream trajectory into the secularised
host society, immigrants might have become less religious, more individualised
and may disassociate from their own ethno-religious communities.
Warner73 elaborates the recurrent themes relating to religion in the con-
text of  immigration, particularly exemplified in the US. Those themes in-
S. Allievi, & J. Nielsen (eds.), Muslim Networks and Transnational Communities in and
across Europe (Leiden: Brill 2003);S. Vertovec, Transnationalism (Oxon: Routledge, 2009).
72H. R. Ebaugh & J. S. Chafetz, Religion and the New Immigrants: Continuities and
Adaptations in Immigrant Congregations( Walnut Creek CA: AltaMira Press, 2000); F.
Yang & H. R. Ebaugh, “Transformations in New Immigrant Religions and Their
Global Implications”, American Sociological Review, 66 (2001a), 269-288; R. S. Warner &
J. G. Wittner (eds.), Gathering in Diaspora: Religious Communities and the New Immigration
(Philadelphia: Temple University Press, 1998); Y. Y. Haddad, J. I. Smith & J. L. Esposito
(eds.), Religion and Immigration: Christian, Jewish and Muslim Experiences in the United
States (Walnut Creek CA: AltaMira Press, 2003); Levitt, “You Know, Abraham Was
Really the First Immigrant: Religion and Transnational Migration”, International Migra-
tion Review, 37 (2003) 847-873; C. Hirschman, “The Role of  Religion in the Origins and
Adaptation of  Immigrant Groups in the United States”, International Migration Review,
38(2004), 1206-1233; W. Cadge & E. H. Ecklund, “Immigration and Religion”, Annual
Review of Sociology, 33 (2007), 359-379 for the American case; Menjívar, “Introduction:
Public Religion and Immigration Across National Contexts”, American Behavioral Sci-
entist, 49 (2006), 1447-1454; F. Van Tubergen, “Religious Affiliation and Attendance
Among Immigrants in Eight Western Countries: Individual and Contextual Effects”,
Journal for the Scientific Study of Religion, 45 (2006), 1-22 for outside the US.
73R. S. Warner, “Work in Progress Toward a New Paradigm for the Sociological
Study of Religion in the United States”, American Journal of Sociology, 98(1993), 1062-
1063.
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clude (i) the increase of (ethno-)religious awareness among immigrants trans-
planted from the home country yet situated by the emergent new conscious-
ness regarding their religious minority status in the host country; (ii) the dy-
namic reconstruction of  religious identity, expanded or narrowed across race,
ethnic or sectarian lines; (iii) the increased intention to join or form religiously-
based communal associations or institutions; and (iv) the internal differentia-
tion and fragmentation affected either by generational succession or the ar-
rival of new groups bringing in new ideas and changes to the established
religious associations.
Warner’s argument is developed from two primary propositions, the
first of which concerns the persisting social and individual role of religion in
modern society, particularly on immigrants74. The proposition directly chal-
lenges the secularisation thesis espousing the demise of religion in modern
society as discussed in the previous section. Second, immigration and (re-
)settlement in foreign lands have inevitably involved the (structural or cul-
tural) adaptation of immigrants including their individual or communal reli-
gious life to the socio-religious or secularised environment of the host soci-
ety75. In other words, whilst it might continue exercising its influence, the
religion of immigrants is also subject to change, constrained internally and
externally by the dynamic of  the community and the host society.
To build a theoretical framework examining the role of  religion as well
as its transformation and changes in the immigration context, I adopt the
concept of  diaspora based on Vertovec’s76 three meanings: as social form, a
type of consciousness and a mode of cultural production, elaborated in the
first section of  this chapter. As Hinnels77 explained, immigration potentially
transforms immigrants who become part of  a minority (religious) group
74R. S. Warner, “Approaching Religious Diversity: Barriers, Byways and Begin-
nings”, Sociology of  Religion, 59 (1998), 193-215; R. S. Warner & J. G.Wittner (eds.),
Gathering in Diaspora: Religious Communities and the New Immigration (Philadelphia: Temple
University Press, 1998).
75R. S. Warner, “Religion and New (Post-1965) Immigrants: Some Principles
Drawn from Field Research”, American Studies, 41 (2000), 267-86; R. S. Warner & J. G.
Wittner (eds.), Gathering in Diaspora; see also H. R. Ebaugh & J. S. Chafetz, Religion and
the New.
76S. Vertovec, “Three Meanings of; S. Vertovec, Religion in Diaspora.
77J. Hinnels, “The Study of  Diaspora Religion”, in J. Hinnels (ed.), A New Hand-
book of Living Religions (Oxford: Blackwell, 1997).
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with immediate impact on their religious life and practices78. The concept of
diaspora is deployed to analyse the social condition as well as the process by
which immigrants’ religion is going to be reshaped, changed and modified to
adapt to the religious or secularised contour of the host society79. At the
same time, religion potentially exercises its influence on immigrants’ socio-
economic, cultural and political activities and importantly shapes their mode
of integration into the host society80.
E. Religion as a Source of  Diasporic Social Forms
First, related to diaspora as a social form, religion can be seen as an
ethno-cultural source that is able to bond and coalesce immigrants regardless
of  their different ethnicities and race to form a minority (ethno-)religious
group. This premise is widely agreed on by scholars of  diaspora including
Cohen81, Safran82, Tölölyan83, Sheffer84, just to name a few. However, it has
been disputed whether religion constitutes diaspora in and of itself85. Cohen86
argues that diaspora is appropriately attributed to discreet immigrant ethno-
religious groups (e.g. Jews and Sikhs) but not to minority immigrant religious
groups with worldwide connections (e.g. Christians or Muslims)87. As adher-
ents to ‘world religion’, the latter groups are inherently characterised by their
proselytizing missions, opening membership up to everyone, enabling terri-
torial expansion, which then contradicts the very idea of diaspora.
78 see also TerHaar, Strangers and Sojourners; F. Yang & H. R. Ebaugh, “Transfor-
mations in New Immigrant Religions and Their Global Implications”, American Socio-
logical Review, 66 (2001a), 269-288; F. Yang & H. R. Ebaugh, “Religion and Ethnicity
Among New Immigrants: The Impact of Majority/Minority Status in Home and
Host Countries”, Journal for the Scientific Study of Religion, 40 (2001b), 367-78.
79N. Smart, “The Importance of  Diasporas”, in S. Shaked, D. Shyulman & C. G.
Stroumsa (eds.), Gilgut: Essays on Transformation, Revolution and Permanence in the His-
tory of  Religions (Leiden: Brill, 1987).
80McLaughlin, “Migration, Diaspora and Transnationalism: Transformations of
Religion and Culture in a Globalizing Age”, in J. Hinnels (ed.), The Routledge Companion
to the Study of Religion (Oxon: Routledge, 2005)
81R. Cohen, Global Diaspora.
82W. Safran, “Diasporas in Modern; Safran, Deconstructing and Comparing Diaspora.
83K. Tölölyan, “Rethinking Diaspora(s): Stateless Power in the Transnational
Moment”, Diaspora, 5(1996), 3-36.
84G. Sheffer, Diaspora Politic.
85S. Vertovec, Religion in Diaspora.
86R. Cohen, Global Diaspora.
87cf. Safran, Deconstructing and Comparing Diaspora.
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However, Baumann88 and Hinnels89 insist that religion is not only a
complementary element in diaspora but its primary feature, which make the
ethno-cultural bond steadfast and enduringwithin groups of people living
scattered in foreign lands. The Jewish diaspora of  old was able to form a
strong ethnic bond and remain distinct because of its different religious iden-
tity to the majority of host societies90. It can be concluded that through im-
migration from the original homeland and (permanent) settlement as a mi-
nority in a new land but preserving cultural values and traditions, maintaining
exclusive group boundaries and in certain ways resisting acculturation to the
mainstream host society, an immigrant (ethno-)religious community might
form a diasporic religion91. With this conceptualisation, the label diaspora can
be attributed to several minority immigrant religious groups in Western coun-
tries including Hindus and Muslims92.
Instead of prolonging the dispute regarding the invocation of diasporic
religion, it is preferable to follow Vertovec’s93 emphasis on the very nature of
diaspora as an ‘imagined connection’ (a modified form of  Anderson’s94 ‘imag-
ined community’), of immigrants on the basis of shared cultural commonali-
ties, which include religion. At first, diaspora is supposed to describe the
coalescence of immigrants with fellow people across ethnic and racial differ-
ences due to the existence of a shared sense of belonging to a (global) reli-
gious community (e.g. the Islamic Ummah). Through certain identified and
knowable cultural commonalities, standardised religious rules as well as joint
involvement in rituals, congregations and religious feast celebrations, each
member might be able to define in-group and out-group boundaries vis-à-
vis the host society95. The coalescence would eventually cement a sense of
88M. Baumann, “Conceptualizing Diaspora; M. Baumann, “Diaspora: Genealo-
gies of  Semantics and Transcultural Comparison”, Numen, 47 (2000), 313-337.
89J. Hinnels, “The Study of  Diaspora.
90M. Baumann, “Conceptualizing Diaspora; M.Baumann, “Diaspora: Genealo-
gies of.
91J. Hinnels, “The Study of  Diaspora.
92 cf. S. Vertovec, The Hindu Diaspora: Comparative Patterns (London: Routledge,
2000b); Moghissi, Muslim Diaspora: Gender, Culture and Identity (Oxon: Routledge, 2006).
93S. Vertovec, Religion in Diaspora.
94Anderson, Imagined Communities: Reflections on the Origin and Spread of National-
ism (London: Verso, 1983).
95Mandaville, Transnational Muslim Politics: Reimagining the Umma (Oxon: Routldge,
2001a); “Reimagining Islam in Diaspora: The Politics of Mediated Community”, Ga-
zette, 63 (2001b), 169-186; C. Saint-Blancat, “Islam in Diaspora: Between Reterritoriali-
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solidarity and co-responsibility among them96.
Second, the imagined connection would be expanded encompassing
fellow co-religionists living both athome and in other immigrant countries as
well. This resembles Shaffer’s97‘triadic relationship’ between home, host and
other countries that is inherent in the context of diaspora. With advanced
telecommunication technologies that connect peoplein all corners of the world,
immigrants are becoming aware, well informed and are trying to intervene
and/or get involved in certain local, national or international events affecting
their fellow co-religionists residing in different countries. This opens oppor-
tunities for them to exercise a sense of solidarity and co-responsibility and
forge an internationally unified religious community.
There exist a large number of religiously inspired actions initiated by
immigrants concerning events or movements occurring in their home coun-
tries such as the inter-community dialogue among South Asian religious
diasporas in Britain (Hindus, Sikhs and Muslims), regarding the religious con-
flict in India98; the insurgency involvement of the Sikh diaspora over Khalistan99;
the struggle of  the AlleviKurdish-Turkish diaspora in Germany for public
and formal religious recognition in Turkey100; the involvement of  the Muslim
Association of  Britain in the Stop the War Coalition against the US-led inva-
sion to Iraq101; and certain faith-based international charitable missions la-
belled ‘diaspora philanthropy’ conducted by immigrant communities to their
country of origin102.
zation and Extraterritoriality”, International Journal of Urban and Regional Research, 26
(2002), 138-151.
96S. Vertovec, Religion in Diaspora; P. Werbner, Imagined Diasporas among Manchester
Muslims (Oxford: James Currey, 2002a).
97G. Sheffer, “A New Field of  Study: Modern Diasporas in International Poli-
tics”, in G. Sheffer (ed.), Modern Diasporas in International Politics (London and Sydney:
Croom Helm, 1986).
98S. Vertovec, “Three Meanings of  ‘Diaspora’.
99 Fair, “Diaspora Involvement in Insurgencies: Insights From the Khalistan and
Tamin Eelam Movements”, Nationalism and Ethnic Politics, 11(2005), 125-156.
100 M. Sökefeld, “Mobilizing in Transnational Space: A Social Movement Ap-
proach to the Formation of Diaspora”, Global Networks, 6(2006), 265-284.
101R. Philips, “Standing Together: the Muslim Association of  Britain and the
Anti-War Movement”, Race and Class, 50 (2008), 101-113.
102 Wescott & Brinkerhoff, Converting Migration Drains into Gains: Harnessing the
Resources of Overseas Professionals (Manila: Asian Development Bank, 2006); Newland,
et.al., Diaspora Philanthropy: Private Giving and Public Policy (Washington DC: Migration
Policy Institute, 2010).
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F. Religion at the Forefront of Diasporic Social Identity
The second meaning of diaspora (a type of consciousness), the shared
condition of  being a member of  a minority religious group, of  being alien-
ated and of  being strangers is very elemental. Yang and Ebaugh103 elucidate
that the transformation from a religious majority status in the home country
to a religious minority status in diaspora has had a tremendous impact on the
(re-)construction their religious identity. On the one hand, immigrants are
thought to learn and become aware of the contrasts between their religion
and the religion adhered by the native population. This condition is some-
times worsened by the prejudice and hostility of the natives regarding their
religious differences. On the other hand, immigrants are also required to make
significant efforts to establish religious institutions such as organisations, com-
munal associations and houses of worship in order to pursue, transplant and
reproduce religio-cultural traditions from their home country to the diaspora.
These combined conditions would inevitably cause immigrants to be more
conscious of their religious identities and traditions104.
According to Peek105, the rise of  religious identity, either surpassing, ac-
companying, replacing or opposing other forms of  social or personal iden-
tities such as race, ethnicity and nationality, is linked to an understanding that
immigration itself  is a theologising experience. The minority complex in terms
of  race, ethnicity, religion and/or economic deprivation faced by immigrants
generates trauma-like experiences that potentially turn immigrants towards
religion106. Religious institutions in diaspora (e.g. mosques, churches, temples)
are offering not only ritual services but are also meeting other socio-eco-
nomic needs; retaining religious identity and becoming an active member of
a church are not only intended to compensate for the loss caused by immi-
gration but also to gain types of material and other benefits needed in life. In
addition, the increase of  ethno-cultural diversity in (Western) host societies at
large has made immigrants more aware of their own religious cultural tradi-
tions, which then shapes their identity formation107.
103F. Yang & H. R. Ebaugh, “Religion and Ethnicity.
104F. Yang & H. R. Ebaugh, “Religion and Ethnicity.
105L. Peek, “Becoming Muslim: The Development of A Religious Identity”, Soci-
ology of Religion, 66(2005), 215-242.
106C. Hirschman, “The Role of Religion.
107R. S. Warner & J. G.Wittner (eds.), Gathering in Diaspora.
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Referring to Hall108, the process can be seen as resembling the discovery
of ‘religious’ identity in diaspora. Being members of minorities, immigrants
are tempted to seek affiliation to a bigger cultural entity for their identity
construction, which can be found in (world) religion (e.g. Islam, Hindu, Bud-
dhism). Religious identity is a manifestation similar to Du Bois’ ‘double con-
sciousness’, attesting to the pride and greatness derived from being affiliated
to a large cultural or historical entity elsewhere and challenging the marginalised
position in the host society109. In addition, although religious identity is forged
within an on-going contestation and internal ethnic or sectarian diversity, im-
migrant ethnic minorities are keen to adopt it as shown by Muslim immi-
grants in the US110 and Britain111 or by South Asian Hindus in Britain112.
Nevertheless, as Hall113 further argued regarding the endless process of
identity construction, religious identity is always negotiated, changed and
modified in the context of  immigration. As Werbner114 exemplifies, within
British Indo-Pakistani immigrants and their offspring, the construction of
Muslim identity has been contextualised within the purity of Islamic values
and traditions and the hybrid and secularised South Asian culture. To some
extent, referring again to Vertovec115, the multilinear integration trajectories
108S. Hall, “Cultural Identity and Diaspora”, in J. Rutherford (ed.), Identity: Com-
munity, Culture, Difference (London: Lawrence and Wishart, 1990).
109 See J. Clifford, “Diasporas; Gilroy, The Black Atlantic: Modernity and Double
Consciousness (London, New York: Verso, 1993).
110See L. Peek, “Becoming Muslim.
111 Modood, et.al, “Introduction: the Politics of Multiculturalism in the New
Europe”, in T. Modood & P. Werbner (eds.), The Politics of  Multiculturalism in the New
Europe: Racism, Identity and Community (London: Zed Books 1997); Jacobson, Islam in
Transition: Religion and Identity among British Pakistani Youth (London: Routledge, 1998).
112 Raj, “‘Who the Hell Do You Think You Are?’ Promoting Religious Identity
among Young Hindus in Britain”, Ethnic and Racial Studies, 23, (2000), 535-558; B.
Parekh, “Some Reflections on the Hindu Diaspora”, Journal of Ethnic and Migration
Studies, 20 (1994), 603-620; S. Vertovec, The Hindu Diaspora: Comparative Patterns (Lon-
don: Routledge, 2000b).
113S. Hall, “Cultural Identity and.
114P. Werbner, “Theorising Complex Diasporas: Purity and Hybridity in the South
Asian Public Sphere in Britain”, Journal of Ethnic and Migration Studies, 30 (2004), 895-
911.
115S. Vertovec, Transnationalism (Oxon: Routledge, 2009); S. Vertovec & Peach,
“Introduction: Islam in Europe and the Politics of Religion and Community”, in S.
Vertovec and C. Peach (eds), Islam in Europe: The Politics of  Religion and Community
239Amika Wardana, Religion in Diaspora an Approach to the Global Migration
taken by Muslim immigrants in the West have polarised their religious identi-
ties into different forms including the secularised or westernised, the wholly
religious and/or indifferently preserved in their ethno-traditionalist religious
model116.
G. Diasporic Reproduction of  Ethno-Religious Traditions as a Mode
of Immigrant Integration
The last meaning of diaspora as a mode of cultural reproduction is
considered the foremost part of this theorisation and is thought to enrich
our understanding of  two other concepts of  diaspora: social form and type
of  consciousness. The section is concerned primarily with the role of  religion
in setting up immigrants’ ethno-religious integration trajectory through re-
producing ethno-religious traditions and forging minority immigrant religious
communities in parallel to those of  the host society. The process is
contextualised by the rise of globalisation and transnational phenomena, which
allow immigrants to establish social networks and import goods and reli-
gious ideas back and forth between homelands, host lands and other immi-
grant host countries. These dynamic tensions between ‘continuity and change’
affecting religion while at the same time influencing or taking influences to
and from elsewhere resembles the very virtue of religion in diaspora117.
First, adopting the ethno-adhesive immigrant integration path118, it is
argued that the existing ethnic or racial and religious prejudice of the un-
friendly civic political culture of the host society and the preference of immi-
grants to stay around their fellow co-ethnicists and co-religionists and their
(Basingstoke: Macmillan, 1997), 3-47; Vertovec & Rogers, “Introduction”, in S. Vertovec
and A. Rogers (eds), Muslim European Youth: Re-producing Religion, Ethnicity and Culture
1- 24 (Aldershot: Avebury, 1998).
116See also S. R. Ameli, Globalization, Americanization and British Muslim Identity
(London: ICAS, 2002) on the diverse forms of British Muslim religious identities.
117 Sökefeld, “Mobilizing in Transnational Space: A Social Movement Approach
to the Formation of  Diaspora”, Global Networks, 6 (2004), 265-284; S. Vertovec,
Transnationalism.
118E. Morawska, “Immigrant Transnationalism; E. Morawska, A Sociology of
Immigration; cf. A. Portes & M. Zhou, “The New Second Generation: Segmented As-
similation and Its Variants”, Annals of  American Academy of  Political and Social Science,
530 (1993), 74-96; M. Zhou, “Segmented Assimilation: Issues, Controversies and
Recent Research on the New Second Generation”, International Migration Review, 31(1997),
975-1008.
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reluctance to surrender the home country ethno-religious traditions have set
up an alternative integration trajectory through ethno-religious cultural re-
production within exclusive minority immigrant communities. The creation
of this trajectory is closely related to the capacity of religion to enable its
adherents to transform both the social and spatial landscapes of  places they
live in and to bring certain new ideas, values and traditions crossing different
politico-regional and cultural borders.
As theorised by Tweed119, religion is always able to make a home while
at the same time able to cross borders and travel across time and space. In
other words, religion is about ‘dwelling and crossing’120. To build this theory,
Tweed refers to the efforts made by Cuban Catholic immigrants to (re-)con-
struct a consecrated shrine in Miami devoted to a Cuban religious idol. The
shrine, on the one hand, illustrates an attempt to (re-)localise religion to a
place where immigrants can make a (local) pilgrimage. The devotion to a
Cuban Catholic idol, on the other hand, indicates the way religious ideas
travel across national borders and endure over time121. This development,
nevertheless, has created a Cuban ethno-religious niche as a primary vehicle
for integration into American (religious) society.
As exemplified in the case of  the US, nevertheless, immigration to new
places has compelled ethno-religious traditions and social institutions to change
in order to adapt to local acceptable forms122. The formation of  religious
institutions, particularly houses of worship across different religious groups
(e.g. mosques, temples or gurdwaras), is likely to imitate the hallmark US Prot-
estant congregational church models, with independent characteristics and
formal membership offering various social services beyond ritual and reli-
gious matters123. This structural adaptation, however, tends to be limited to
organisational levels considering the delicacy of religious entities, which are
defined as sacred, fixed and eternal while any deviation would be considered
119T. A. Tweed, Crossing and Dwelling: A Theory of  Religion (Cambridge: Harvard
University Press, 2006).
120 cf. J. Clifford, “Diasporas. on ‘dwelling and travelling’.
121 cf. P. Werbner, Pilgrims of  Love: The Anthropology of  a Global Sufi Cult (London:
C. Hurst and Co., 2003); Geaves, et.al., Sufis in Western Society: Global Networking and
Locality (Oxon: Routledge, 2009) on global Sufi networks and the consecration of
certain places in Western Europe for rituals and pilgrimage.
122R. S. Warner & J. G. Wittner (eds.), Gathering in Diaspora.
123H. R. Ebaugh & J. S. Chafetz, Religion and the New; F. Yang& H. R. Ebaugh,
“Transformations in New.
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heresy. As shown in Abusharaf ’s124 study of  a Moroccan-turned-Yemeni
mosque in New York, the structural religious adaptation reshaped the way
Muslim immigrants organised to form an Islamic mission in parallel with
native American churches while at the same time struggling to maintain their
religious distinctiveness.
The next aspect driving immigrants’ integration and adaptation hinges
on the recent globalisation of religion and the rise of transnational religious
ties. Rudolph and Piscatori125 states that “religious communities are among
the oldest of the transnationals” as shown by the journeys of Sufis, Catholic
missionaries and Buddhist monks bringing and transforming religious ideas
across the vast array of  regions since antiquity. Related to this, on the one
hand, the current immigration of people across regional and national bor-
ders with different socio-cultural and political environments generates both
de-territorialisation and re-territorialisation of the particular religion taken by
immigrants to the new place126. On the other hand, the rise of globalisation
means that as communication is eased across the globe, (the practice of) reli-
gion has been placed in the continuous interplay between universal
homogenisation and localised or circumstantial heterogenisation127. So, the
study of immigrants’ religious life should not be restricted solely to the inter-
nal or external dynamic of their adaptation to the host society but should
take into account continuous influences to and from global and transnational
religious activities128.
Transnational religious practices involve diverse actors (i.e. persons as
well as local, national and transnational institutions) and exert diverse forms
of networks, activities, pathways and directions of flow for exchange of
124R. M. Abusharaf, “Structural Adaptation in an Immigrant Muslim Congrega-
tion in New York”, in R. S. Warner & J. G. Wittner (eds.), Gathering in Diaspora: Religious
Communities and the New Immigration (Philadelphia: Temple University Press, 1998).
125S. H. Rudolph & J. Piscatori, Transnational Religion And Fading States (Boulder:
Westview Press, 1997), 1.
126M. A. Vásquez & M. F. Marquardt, Globalizing the Sacred: Religion Across the
Americas (New Brunswick, New Jersey, London: Rutgers University Press, 2003).
127P. Beyer, Religion in Global Society (Oxon: Routledge, 2006).
128P. Levitt, The Transnational Villagers (Barkeley: University of  California Press,
2001); P. Levitt, “You Know, Abraham was Really; P. Levitt, “Redefining the Bound-
aries of  Belonging: The Transnationalisation of  Religious Life”, in N. T. Ammerman
(ed.), Everyday Religion: Observing Modern Religious Lives (New York: Oxford University
Press, 2007); P. Levitt & B. N. Jaworsky, “Transnational Migration Studies: the Longue
Duree”, Annual Review of Sociology, 33 (2007), 129-156.
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goods and ideas to and from the sending and receiving countries129. Accord-
ing to Levitt130, there exist three forms of  transnational religious organisations:
(i) the extended hierarchical transnational model (e.g. Catholic churches); (ii)
the negotiated transnational model (e.g. Protestant churches); and (iii) the rec-
reated transnational model between home and host countries without any
established connection to similar or larger local, national or international bodies.
Aside from the emergence of  diverse organisational forms, the most
important issue is the way these activities affect the adaptation of immi-
grants’ religious lives. Bowen131, with a reference to Muslim immigrants in
France, exemplifies this phenomenon, relating the creation of the Islamic
virtual transnational forum where scholars, clerics, community leaders and
lay Muslims have engaged in debates and discussions on the practice of Is-
lam, not isolated to the local or national boundary (of France) but in connec-
tion with different national and transnational contexts worldwide. Cesari132
mentions the presence of transnational Islamist revivalism, originatingin im-
migrants’ home countries (e.g. the Muslim Brotherhood and the Tablighi Jamaat)
that now operate within Muslim immigrant communities in the West133. In
other words, the adaptation of immigrants’ socio-religious life has occurred
in complex ways not solely determined by the local conditions of  the receiv-
ing society, but influenced by transnational religious developments in the home
country and other immigrant host countries.
The recurrent trips of immigrants back home for religious and socio-
cultural events or activities have also generated importation of goods,
religious ideas and practices to and from host countries. These transnational
religious circuits have ultimately enriched the levels of internal religious
pluralism in both countries134. Particularly in diaspora, Warner and
129H. R. Ebaugh & J. S. Chafetz, Religion and the New.
130P. Levitt, The Transnational Villagers; P. Levitt, “You Know, Abraham Was Re-
ally; P. Levitt, “Redefining the Boundaries.
131J. R. Bowen, “Beyond Migration: Islam as a Transnational Public Space”, Jour-
nal of Ethnic and Migration Studies, 30 (2004), 879-894.
132J. Cesari, When Islam and.
133see also Metcalf, “Introduction: Sacred Words, Sanctioned Practice, New Com-
munities”, in B. D. Metcalf  (ed.), Making Muslim Space in North America and Europe
(Barkeley-Los Angeles-London: University of California Press, 1996); Mandaville,
Trasnational Muslim Politics; Reimagining Islam in Diaspora; The new Transnationalism:
Globalising Islamic Movements.
134P. Levitt, “Redefining the Boundaries.
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Wittner135 suggest that the emergence of  internal differentiation within a re-
ligious community is caused not only by generational succession but also by
new transnational influences coming in. The phenomenon echoes the fusion
and fission theory in which immigrants tend to unite into a single religious
community regardless of ethnic or sectarian differences whenever their num-
ber is small but eventually disintegrate once their number increases136. In ad-
dition, the increase in internal religious diversity and fragmentation would
affect the construction of  religious identities that, according to Hall’s137 argu-
ment, are always contested and undergoing reconstruction.
Another prominent factor affecting the religious life of immigrants is
the mainstream integration path for adapting to the societal and individual
secularisation in the host societies, which happens alongside the ethno-reli-
gious integration trajectory above. As discussed by Cesari138, through an en-
counter with Western secularised societies and cultures, Muslim immigrants
have experienced considerable changes in their religious practices. On the
societal level, the administration of Islam, which varies according to differ-
ent forms of  State-Church relationship across Western European countries
including cooperation, state-sponsored religion or total separation) has af-
fected the ways in which Muslims organise themselves and form ethno-com-
munal religious associations139.
The attempt to administrate the organisation of Muslim immigrants
within the body of the state is encouraged for certain reasons including the
integration and assimilation project of immigrants and the perceived threat
of Muslim terrorists to homeland security140. In this context, the state admin-
istration of Islam, on the one hand, offers various advantages including pub-
lic and official recognition (and exemptions) as well as statefunds for Islamic
affiliated schools, mosques and Muslim community centres. On the other
hand, this allows the state to intervene in internal Muslim community affairs
135R. S. Warner & J. G. Wittner (eds.), Gathering in Diaspora.
136J. Hinnels, “The Study of  Diaspora.
137S. Hall, “Cultural Identity and; S. Hall, “New Ethnicities”, in J. Donald & A.
Rattansi (eds.), Race, Culture and Difference (London: Sage, 1992).
138J. Cesari, When Islam and.
139J. S. Fetzer & J. C. Soper, Muslims and the State in Britain, France and Germany
(Cambridge: Cambridge University Press, 2005).
140 Cesari, “Islam, Secularism and Multiculturalism After 9/1: A Transatlantic
Comparison”.
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like the election of new leaders, the selection of religious materials for Imams,
the curricula of religious teachings for students and so forth. The process
leads to the secularisation of Islam, since Muslim religious bodies and cul-
tural practices have to be governed within the secularised state regulation.
The administration includes the restricted use of religious symbols in the
public sphere as seen in the case of l’affaire du foulard in France141.
Another form of  secularisation emerges with the individualisation of
Muslim religiosity, which is defined as a matter of  personal choice, detached
from communal or traditional imposition and from legitimate Islamic reli-
gious authority. Islam seems to be treated either as an ethical resource, an
emotional attachment, an ethno-cultural identity or simply as an assertive identity
without a mutual correlation with a devotional observance of  rituals or other
sanctioned religious rules142. The individualisation of religiosity has been en-
dorsed by the availability of a huge number of Islamic teaching resources in
the internet, which eventually enable every Muslim to learn and interpret Is-
lam on an individual basis without the guidance of any legitimate clerical
authorities143. In addition, this individualised and secularised Islamic under-
standing has also potentially generated the de-territorialisation of Islam which
is linked to the rise of Islamic neo-fundamentalism and radicalism within
Muslim immigrants who treat Islam as if a pure, fixed and a totalised doc-
trine uprooted from any socio-cultural, historical and political contexts144.
To sum up, the integration of  immigrants has become more complex
and multilinear influenced by the reproduction of their ethno-religious tradi-
tions, the influence of global transnational religious ties from home and other
immigrant countries and the prevalence of secularisation of the host society
especially in Western countries. As a result, the complex conditions have al-
lowed immigrants to act creatively within multilayered structures both in their
host, home and other related countries and to forge mixed, hybridised and
141J. R. Bowen, Why the French Don’t Like Headscarves: Islam, the State, and Public
Space (New Jersey: Princeton University Press, 2007).
142J. Cesari, When Islam and.
143 See N. Fadil, “Individualizing Faith, Individualizing Identity: Islam and Young
Muslim Women in Belgium”, in J. Cesari & S. Mcloughlin (eds.), European Muslims and
the Secular State (Aldershot: Ashgate, 2005) for an example of Belgian Muslim youths
trying to independently interpret religious sources by themselves.
144O. Roy, Globalised Islam: The Search for a New Ummah (London: Hurst and Com-
pany, 2004); O. Roy, Secularism Confronts Islam (New York: Columbia University Press,
2007).
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syncretised ethno-religious traditions, lifestyles and social practices145.
For example, according to Vertovec146 with reference to Muslim mi-
grants in the West, their integration has cost them their ethno-religious trajec-
tories and identities being polarised into several forms. These include (i) the
secular, by abandoning any religious aspects; (ii) the cooperative, by
contextualising religious practices adapted to, mixed and blended with local
cultures; (iii) the cultural, by emphasising home cultural traditions and ethnic
affiliations yet detached from any religious influences; (iv) the religious, by
following a universally standardised religious practice and involving such re-
ligious (sectarian) associations; (v) the ethno-religious, by pursuing religious
practices as blended with ethno-cultural traditions brought in from home
countries; (vi) the behavioural, by practising religion, as a private matter, with-
out further affiliation to any ethnic or sectarian religious groups; and (vii) the
ideological by following or joining such religious political groups. To note,
Vertovec argues that these possible trajectories “are not mutually exclusive”
as they might occur simultaneously in different places or within the same
immigrant ethniccommunities.
H. Conclusion
Throughout the paper, I have discussed the role of religion vis-à-vis the
prevalence of secularisation in the integration of immigrants into the receiv-
ing society. By deploying the concept of  diaspora as social form, a type of
consciousness and a mode of cultural reproduction, religion has potentially
coalesced immigrants across different ethno-national, racial and socio-eco-
nomic backgrounds; set up an ethno-religious integration path through the
institutionalisation of  socio-religious bodies and the formation of  minority
ethno-religious immigrant communities; negotiated with the religious or
145E. Morawska, “Immigrants, Transnationalism and Ethnicisation: A Compari-
son of  This Great Wave and the Last”, in G. Gerstle & J. Mollenkopf  (eds.), E Pluribus
Unum? Contemporary and Historical Perspectives on Immigrant Political Incorporation  (New
York: Russel Sage, 2001); E. Morawska, “Immigrant Transnationalism and Assimila-
tion: A Variety of  Combinations and the Analytic Strategy it Suggests”, in C. Joppke &
E. Morawska (eds.), Toward Assimilation and Citizenship: Immigrants in Liberal Nation-
States (New York: Plagrave Macmillan, 2003); E. Morawska, A Sociology of  Immigration:
(Re)Making Multifaceted America (Basingstoke Hampshire: Palgrave Macmillan, 2009).
146S. Vertovec, Transnationalism, 154-155; see also Vertovec & Peach, “Introduc-
tion: Islam in Europe and the Politics of  Religion and Community; and Vertovec &
Rogers, “Muslim European Youth: Re-producing Religion, Ethnicity and Culture.
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secularised environment of the host society; and re-constructed, though al-
ways contested, the immigrant socio-political and religious or secularised iden-
tity. The role of  religion in the context of  immigration has been further en-
dorsed by the active expansion of transnational religious movements origi-
nating from the home country. As a result, the integration pattern of  immi-
grants has become multilinear, either through the mainstream path into the
secularised receiving society or the ethno-religious one into established mi-
nority religious communities. The complex integration process of  immigrants
has potentially resulted in the polarisation of their religious trajectories mani-
fested in their loyalty to the ethno-religious tradition of  the home country,
their transformation into the standardised religious tradition and their adop-
tion of  secular values from the host society.
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